cloistered life as a virgin in the apocryphal gospel. Yet previous studies have not acknowledged the RM, on which (most scholars believe) Benedict modeled his own work. Indeed, certain parts of the RM without parallels in the RB appear to have influenced Pseudo-Matthew beyond details about Mary's life as a virgin ascetic. Evidence of verbal and thematic associations between the three texts seems to indicate that the author of Pseudo-Matthew was familiar with not only Benedict's Rule but also the earlier collection of monastic precepts. The apocryphal gospel thus poses a case of intertextuality that obscures the complexity of interwoven sources, which were used to create stronger emphasis on religious piety and asceticism in the period when Benedictine monasticism was beginning to blossom throughout Western Europe. 4 Yet, through the composite use of these sources of monastic life, the author of Pseudo-Matthew firmly rooted the text and its legacy in the Benedictine tradition.
General consensus now holds that the RM is a direct precursor to and model for the RB.
5
This assessment was first proposed by Augustin Genestout, who caused major upset as it both shocked scholars and greatly changed the approach to the two texts. 6 Since his study, subsequent scholarship has continued to debate the issue and provide evidence, with many now leaning toward the conclusion that the RM preceded the RB. The most significant developments came in Adalbert de Vogüé's two editions of the RM and the RB, in which he offered the most extended 4 For context, see, for example, Marilyn Dunn, Emergence of Monasticism: From the Desert Fathers to the Early Middle Ages (Malden, MA, 2000) . 5 See a summary of scholarship in RB 1980, ed. Fry, 79-83 and 478-93. 6 See Augustin Genestout, "La Règle du Maitre et la Règle de S Benoit," Revue d 'Ascetique et de Mystique 21 (1940) , 51-112, although he had announced his findings earlier and others had begun to discuss them in print before his article appeared. In examining the use of various sources in Pseudo-Matthew, it is first appropriate to discuss specific, demonstrable parallels with the RB. As already indicated, the clearest, most extended parallel with the RB occurs in Pseudo-Matthew 6:2:
Hanc autem sibi ipsa regulam statuerat ut a mane usque ad horam tertiam orationibus insisteret, a tertia uero usque ad nonam textrino se in opera occupabat. A nona uero hora iterum ab oration non recedebat usque dum illi dei angelus appareret de cuius manu escam acciperet, et ita melius atque melius in dei timore proficiebat.
(And this was the rule she had set for herself: that from morning to the third hour she persisted in prayers; from the third hour up to the ninth she occupied herself at work in the weaver's shop; and from the ninth hour again she did not retire from prayer until there appeared the angel of God, from whose hand she might receive food, and so she progressed more and more in the fear of God.)
Mary's daily observances of prayer and work closely follow the precepts established in the RB 48.10-14:
A kalendas autem Octobres usque caput quadragesimae, usque in hora secunda plena lectioni vacent; hora secunda agatur tertia, et usque nona omnes in opus suum laborent quod eis iniungitur; facto autem primo signo nonae horae, deiungant ab opera sua singuli et sint parati dum secundum signum pulsaverit. Post refectionem autem vacent lectionibus suis aut psalmis.
In quadragesimae vero diebus, a mane usque tertia plena vacent lectionibus suis, et usque decima hora plena operentur quod eis iniungitur.
(From the first of October to the beginning of Lent, the brothers ought to devote themselves to reading until the end of the second hour. At this time Terce is said and they are to work at their assigned tasks until None. At the first signal for the hour of None, all put aside their work to be ready for the second signal. Then after their meal they will devote themselves to their reading or to the psalms.
During the days of Lent, they should be free in the morning to read until the third hour, after which they will work at their assigned tasks until the end of the tenth hour.)
The fact that the phrasing of Mary's rule echoes Benedict's instructions for Lent is all the more important since the next chapter, "De De quadragesimae observatione" ("The observance of Lent"), begins "Licet omni tempore vita monachi quadragesimae debet observationem habere" (49.1: "The life of a monk ought to be a continuous Lent"); yet the text also notes that "tamen, ...paucorum est ista virtus" (49.2: "few, however, have the strength for this"). With her rule, Mary seems to fit into a superior category of monks who follow the more strenuous observation of asceticism. Cf. RB 4.51-54: "os suum a malo vel parvo eloquio custodire, multum loqui non amare, verba vana aut risui apta non loqui, risum multum aut excussum non amare" ("Guard your lips from harmful or deceptive speech. Prefer moderation in speech, and speak no foolish chatter, nothing just to provoke laughter; do not love immoderate or boisterous laughter."); and 6.8: "Scurrilitates vero vel verba otiose et risum moventia aeterna clausura in omnibus locis damnamus et ad talia eloquia discipulum aperire os non permittimus" ("We absolutely condemn in all places any vulgarity and gossip and talk leading to laughter, and we do not permit a disciple to engage in words of that kind"). As many of these examples show, parallels between the RM and RB are likely due to echoes because of Benedict's reliance on the RM. Associations across these three texts portrays a sequence of influence: the influence of the RM on the RB, and the influence of the RB on Pseudo-Matthew. While it may be the case that the author of Pseudo-Matthew relied on the RB, through which parts of the RM were mediated, the intertextuality is not so straightforward, since a number of parallels exist exclusively between the apocryphon and the RM. These will be explored in the next section.
Pseudo-Matthew and the Rule of the Master
With the type of overlap demonstrated so far, the simplest explanation is to look to the RB as the immediate antecedent, but Beyers's work on this apocryphon has opened up questions for further explorations beyond the RB. In addition to this description, the RM 1.11 also relates, "Simul et hii qui nuper conuersi inmoderato feruore heremum putant esse quietem" ("Likewise there are those who, recently converted, in unrestrained fervor think that the desert is a place of repose"), although this passage is omitted from the RB. This statement seems to be influenced by Cassian's Conferences of the Desert Fathers 18.8, which follows contemporary conventions about asceticism and the desert.
18
The most important instance of heremus in the RM, for a parallel with Pseudo-Matthew, appears in a section about gyrovagues in 1.25. Here such wandering monks are described as "uelut lassi et quasi quibus iam uniuersus clausus sit mundus, et ex toto eos nec loca nec siluae nec latus ipse Aegypti heremus capiat" ("feigning fatigue, as if the whole world were shutting them out and as if in all of it there were neither place nor forest nor the wide expanse of the Egyptian desert to take them in"). This reference in the RM is significant since the RB contains no equivalent passage, nor the association between heremus and Egypt as in Pseudo-Matthew.
This link is not surprising for a text about monks, since the earliest Christian ascetics lived in Egypt and late antique texts about them often invoked the idea of the desert as an escape from society into wilderness. 19 Cassian, as already mentioned, serves as a representative, as he discusses the desert fathers retreating to the heremi vastitas. 20 While the association does not clinch the case for the RM as a source for Pseudo-Matthew-since the author of the apocryphon may have been familiar with the idea from another text like Cassian's-this lexical echo is one piece of evidence among others to be discussed.
Another instance of lexical similarity with the RM is found in Pseudo-Matthew 21:1. In this passage, Jesus addresses a palm tree that had been integral in a miracle in the preceding chapter, as it had acquiesced to Jesus' commands to bend down to share is fruit and open its roots to share a fountain of water underneath. As the Holy Family prepares to leave, Jesus addresses the tree: "Hoc exagilum do tibi, palma, ut unus ex ramis tuis transferatur ab angelis meis et plantetur in paradiso patris mei" ("I give this inheritance to you, palm: that one of your The relevant passage appears in the RM 91.48-52 concerning "Quomodo suscipi debeat filius nobilis in monasterio" ("How the son of a noble is to be accepted into the monastery"):
Quod si forte propter inmanitatem diuitiarum uel amorem nutritae domi familiae grauis uobis et minus dulcis haec diuina praeceptio conuenit, audite regulae nostrae a patribus salubre statutum consilium. (But if, because of the greatness of your wealth and your love for your family reared at home, this divine precept strikes you as hard and less than sweet, listen to our Rule's salutary advice set down by the Fathers. Let his portion be equally divided into three parts. Let one be sold and distributed to the poor and needy through the hands of the abbot. Let him, as he departs for the court of the saints, leave the second to you and his brothers as a gift in the form of a bequest. But the third part let him bring with him to the monastery as his travel funds, to be used for the benefit of the saints.)
These precepts are omitted from the similar but condensed section in the RB 59, "De filiis nobilibus aut pauperum qui offeruntur" ("The offering of sons by nobles or by the poor").
Like the previous case concerning heremus, it is possible that the author of Pseudo-Matthew knew one of the other texts in which exagilium is used-since all three were common books in monastic contexts-but added to the other associations, it is likely that the author took the word over due to a familiarity with its use in the RM. Returning to the subject that sparked this study, monastic life is one other part of the history of Pseudo-Matthew for which conclusions emerge. Since Amman's study, scholars have placed the origin of the apocryphal gospel in a Benedictine monastic milieu, since it relies so heavily on the RB. Adding the RM as a source solidifies this context even further. All of this helps to recognize in Pseudo-Matthew a concern for monastic asceticism previously acknowledged in the depiction of Mary in the Temple. Including the RM as a source enables seeing how broader concerns about monastic ideals also extend to Joachim's life as a pious believer, the desert road to Egypt as an ascetic wilderness, and the spiritual inheritance Jesus evokes in his address to the palm tree.
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